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00:02:33

Last week we finished with verses a 71 and the first two lines of 72. 

The bases of action and result are different,
And although the creator self does not exist, |
Since this is the same for both of us, 
Isn’t this debate here pointless? [71] 

It is impossible to see what you say, 
That the cause is endowed with the result. [72ab] 

The point that is discussed here is that we are saying that the self that exists at the time of accumulating the karma
or creating the karma and the self that exists at the time of experiencing the result of that karma are different. And
we say that both we and those non-Buddhist schools actually accept that the selves are different. But this is where
the commonality stops. Because the way that we accept this and the way that they accept it is quite different. 
When they say that the self who accumulates the karma and the self that experiences the karma are different, they
are saying that they are inherently different. But in our system there is no such a thing as saying that they are 
inherently different. So we don't say that they are inherently different. The second point is that they say, for 
example, there is a disintegration, momentary disintegration from the self that exists for one moment and the self 
that exists in the second moment. But for them disintegration is inherent disintegration. Whilst in our system 
there is no such a thing as inherent disintegration. So the similarity stops exactly where we say that these two 
selves at the two times are different. But the way that we understand this and the way that they understand and 
they posit it is very very different.

00:04:34 {TIBETAN} 00:05:08

For them, they say that this, the two selves are inherently different. Basically what they are saying is that they are 
established, inherently existing, as different, but we have already said that there are a number of faults that follow
or issue if you accept that the self is inherently established or inherently established as different, in particular 
within the context of karma the biggest fault is that the person who will experience the karma will be different. 
Like another one from the one who has accumulated, so someone will be creating karma, and that karma be going
to waste. Someone else will be experiencing karma that they have not created. So all of these points in the 
presentation of law and effect are invalidated.

00:06:05 {TIBETAN} 00:06:19

The other thing, about the rebirth, you won't be able to remember previous rebirths, karma created will go to 
waste, you will meet with karma you have not created, and so forth. So we have discussed those points. Now we 
look at the last two lines of verse 72 

In dependence on one continuum 
We refer to agent and engager. [72] 

This is actually our position, Middle Way Consequence school. So "in dependence on one continuum." This is the
important thing for them. When they talk about momentary deterioration or momentary destruction, they talk 
about complete or inherent destruction. But in our system there is no such thing as complete or inherent 
destruction. Actually what we have is a continuum, and upon that continuum we impute the self and therefore the 
self that is imputed upon this continuum of previous and later moments is also itself a continuum. So in that sense
we can say that the self who created that karma--you can say I created that karma in my previous life and I am 
experiencing the results of that karma in this life. This statement for us is valid because although the self of the 
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previous life and the self of this life are different nevertheless they belong to the same continuum. The self is 
imputed upon the same continuum. And although the self of yesterday does not exist anymore, and therefore is 
different from the self of today, nevertheless the self of yesterday and the self of today exist within the same 
continuum. They are within the same continuum. So in our system we can say that.

00:10:01 {TIBETAN} 00:10:14

Verse 73, 

The past and future minds 
Are not the self because they do not exist. 
Then, if the generated mind is the self 
Because it disintegrates, again there is no self. [73] .

00:10:29 {TIBETAN} 00:12:02

Actually this verse, verse 73 is the argument that the opponents are throwing on us. What they're doing is, 
remember that they are seeking for a self that is inherently existent, they are seeking for a self, that is single, is 
permanent, and is self-powered. So they say to us, the past and future minds are not the self because they don't 
exist. So they say to us, according to your position, according to your presentation, the past mind cannot be the 
self. Why? Because the past is past, is not present, does not exist anymore. The future mind is not the self because
it has not arisen yet. It hasn't come yet. It's not here right now. So the past and the future minds are not the self. 
The only thing we are left with is the present mind. But because you, Middle Way Consequence school follower, 
you say that the present self also momentarily disintegrates, it means that in the next moment this self will also 
cease to exist. So they say at the end we don't have a self at all, and we cannot say that the person will create the 
karma, and the same person will be there to experience the karma. If your self is impermanent there will be no 
one there left to experience the karma that someone previously created. So this is their argument against us.

00:13:40 {TIBETAN} 00:14:13

But also this could be our argument. This could be something that we say to them. We can say to them that the 
past and future minds are not the self. You cannot posit the past mind as the self because it doesn't exist. You 
cannot posit the future mind as being the self because the future also does not exist at present. It hasn't come yet. 
And you cannot say that the present mind is the self either because that thing momentarily disintegrates. So 
where is your self? How can you posit the self?

00:14:48 {TIBETAN} 00:15:46

We continue with verse 74, 

For example, like the banana tree, 
When taken apart nothing is there. 
Similarly, when looking with analysis 
Also the self is not absolute. [74] 

So it's using, here, the example of the banana tree. In order to say that if you look or if you search for that type of 
self that you are describing, actually you will never find it. You will never find this inherently existing self. The 
example of the banana tree is appropriate because the banana tree actually does not have a solid trunk. So you 
have some loose formation there. It looks like leaves, it's not leaves, but they wrap around and then they create 
something that looks like a trunk. But if you start pulling this away, thinking, okay, that's not solid, there must be 
some core inside that, you pull away and you pull away and you pull away, and at the end you don't find anything
solid. There's nothing hard solid that exists at the core of the banana trunk. There's no such thing. So it says, 
similarly, if you look with analysis, you will not be able to find that self that you posit, the self that exists from its
own side, the self that inherently exists.

00:17:05 {TIBETAN} 00:18:05
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So there is that thing, you know, we talk about the mind of the three times. So the mind of the past, the mind of 
the present, the mind of the future, those things can be posited conventionally, in a gross way. If you don't 
examine, if you don't investigate, because, for example, if we start with examining the present mind, where is the 
present mind? Actually if you analyse carefully, if you're analysing detail, you will see that, if we're looking at 
this interval that we call the present, half of it is actually past, and the other half of it is future. So none of this 
actually exists. You cannot even find the present moment. However, if you don't analyse in that level of detail, 
conventionally, you can posit a present moment, a present mind. And then in relation to the present mind, you can
posit the past and the future mind. So this is how we posit the past and the present and the future minds only 
conventionally, only on the gross level.

00:19:13 {TIBETAN} 00:20:39

We are looking at the present self, and it's important for us because we impute the self upon the present mind. So 
actually, if you examine and if you analyse, you will see that the present mind does not exist. However, if you 
don't examine and analyse in that level of detail, conventionally, the present mind exists, and therefore we can 
impute a self upon it. This is how the self is imputed. It's just merely imputed upon the conventionally posited or 
existing present mind.

00:21:19 {TIBETAN} 00:21:44

We continue with the next verse. Verse 75 as you can see, with the outline above it "Refuting the Objection That 
Meditation on Compassion Becomes Invalid." So this is the objection of the opponent. If it is said, ‘If there is no 
sentient being, Then with whom does one practice compassion?’ That accepted to achieve the result, Labelled by 
mental darkness. [75].

00:22:12 {TIBETAN} 00:22:45

So this objection or this debate arises because in our system we say that if you look for the person or phenomena 
you will not find it, because those things do not exist. They do not ultimately exist. So they say if you tell me that
the person does not exist, so the person who experiences suffering does not exist, then how could you practise 
compassion? Who would you be focusing when you try to practice compassion if the suffering person does not 
exist? So you can see the objection of the opponent, the first two lines, "If there is no sentient being, then with 
whom does one practice compassion?" So we say that there is no such a thing as inherently existing sentient 
being. And when they hear that, because they think that if sentient beings exist, they must be inherently existent. 
And we say there is no such a thing as inherently existing sentient beings. So to them it sounds as if we're saying 
there is no sentient being at all. So they say if there is no sentient beings who is going to be the focal object of 
your meditation on compassion. Your compassion has to have a focal object, sentient beings. If sentient beings 
don't exist, who are you going to practice compassion with? Or towards whom?

00:24:42 {TIBETAN} 00:25:15

So actually this objection or this debate falls in the category of debates that come from being mistaken about 
these points. It has been discussed in the Special Insight section. There are a number of debates like this that 
come because they mix up the issue of inherently existing and existing, and not inherently existing and not 
existing. Once you don't differentiate between those two, inherently existing and existing, then these type of 
debates would arise. In this particular case, you can see that we're dealing with the negotiation. So if they do not 
inherently exist, they do not exist at all. So then, whom do you practise compassion with?

00:26:25 {TIBETAN} 00:27:13

Our response comes in the last two lines, where it says "That accepted to achieve the result, labelled by mental 
darkness." What is the "result" here? The result is to achieve Buddhahood. And for the sake of achieving that 
result, of Buddhahood, we have to cultivate love, compassion, bodhicitta. So we need to be able to posit sentient 
beings. And these sentient beings are labelled by mental darkness. We could actually simplify this term mental 
darkness. You don't need such a heavy term, and it's two words, actually you could say labelled by confusion. 
This confusion here is not the confusion of self grasping, but it is the confusion that imputes something without 
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analysing, and without investigating in great detail. So sentient beings that are imputed by this confusion that 
imputes without analysing in great detail.

00:28:25 {TIBETAN} 00:29:32

Actually we have a similar verse like that that brings up this issue in Entering the Middle Way where it says 
without examining, imputing that which is renowned in the world. So it's referring exactly to this point. Whatever
is renowned to exist in this world we impute without knowing. "Without knowing" means, without knowing the 
ultimate nature or the ultimate way that those things exist. And we don't know the ultimate nature because we 
have not analysed, we have not investigated in great detail. So you could say that this confusion is not knowing. 
It doesn't know because it hasn't done a thorough analysis. However, at that level, even though it doesn't know 
and it hasn't done the detailed analysis, still it imputes. So conventionally, we say that those sentient beings are 
imputed, those sentient beings exist in that conventional manner, and they are the object of our compassion. So 
what it's saying here is that for the sake of obtaining the state of Buddhahood we have to take certain, we have to 
engage certain practises. We have to practise love. We have to generate great compassion, bodhichitta and so 
forth. [inaudible] the focal object is sentient beings. The sentient beings are experiencing different types of 
suffering. So that focal object that you need in order to generate great compassion must be existent. How do 
sentient beings exist? They exist being labelled by this confusion. This confusion is conceptual thought that does 
not investigate and does not analyse, does not understand the ultimate nature. So in other words, what it says here
is that sentient beings do not exist ultimately, do not exist inherently, sentient beings only exist being labelled by 
a particular type of conception, the confused conception that has not analysed.

00:33:31 {TIBETAN} 00:34:39

It is like this, if we want to generate great compassion there are two things that we must bring in mind. The 
second one is that we must consider the suffering of sentient beings. How they are in samsara and experiencing 
different types of suffering. That Is the second thing that we have to bring in mind because the first thing that we 
must have in mind is that we must like those suffering sentient beings. So liking them, finding them as pleasant, 
attractive, and so forth is the first thing. And in a dGongs pa Rab gSal Je Rinpoche says, if you want to generate 
great compassion, you must strive, you must put effort in these two things, seeing sentient beings as being 
attractive, and secondly, considering the suffering they experience in samsara. Therefore, it says, the verse in 
praise of compassion that master Chandrakirti has is of great meaning.

00:36:02 {TIBETAN} 00:36:47

He's saying since this is the case, the verse that praises compassion, that Master Chandrakirti has, and this is the 
opening verse in Entering the Middle Way, (dbU ma la 'Jugs pa) he says, for that reason, that verse is very 
meaningful, has great purpose, because, he says, if you do not do this, meaning if you do not train in this way, 
then you become a deceited scholar. So the deceited scholar, this particular expression means you're a scholar in 
terms of, yes, you have academic knowledge, you know a lot of things. But on the other hand, because you have 
not practised, you are the deceited, like everything you say comes out as empty words. You're almost like a parrot
who is just repeating things without understanding the actual meaning of that. So these are very important points 
that Je Rinpoche makes in dGongs pa Rab gSal. They are very important comments.

00:38:16 {TIBETAN} 00:39:06

As we say, it's a very important comment because, in a sense, it identifies the two main causes for generating 
compassion. It says you must have, number one, which likes sentient beings, sees sentient beings as very 
pleasant, very attractive, and cause number two, is to consider the suffering they experience in samsara. So it says
if you have these two, these are the two main causes. If you have these two in place you will generate a great 
compassion. By making this statement he's actually saying that all the other points that we have, like we have the 
seven-fold cause and effect method, so we have many other points, and we have the method of equalising or 
exchanging self and others. But he says all these other points are actually secondary. They are secondary 
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branches. They are not the main causes. The main causes are these two, and if you have these two you will 
generate it.

00:40:10 {TIBETAN} 00:40:49

Let's analyse what he's saying here. He says the first of the two main causes is to see those sentient beings as 
attractive. If we look at the points that we have in the seven fold cause and result method, the first three steps is 
recognising all sentient beings as being your mother. The second one is remembering their kindness. And the 
third one is wishing to repay the kindness. And these three, these first three steps are there so that they can bring 
us to the level of the fourth step, to generate the fourth step. The fourth step is the love that sees them as 
attractive. So the first three are for the sake of the fourth.

00:41:42 {TIBETAN} 00:42:00

Obviously, in order to be able to recognise all sentient beings as your mothers, remember the kindness, wishing to
repay their kindness, the step that has to come prior to them is the equanimity that has got rid of any attachment 
to some, or aversion to others, any partiality. So you should not have the partiality of attachment for some, and 
hatred for others.

00:42:29 {TIBETAN} 00:43:49

If we look at the other method, which is the method of equalising self and others, in the first phase where you 
have to equalise, again, you have to equalise or you have to overcome your having attachment for some and 
hatred for others. So you have to equalise this partiality that brings you closer to some and distant from others. 
Then, in order to generate that love that sees them as attractive, we contemplate the kindness of sentient beings, 
even at the times where they did not act as your mothers. So instead of going through steps that we have in the 
other method, recognising them as your mother, remember their kindness, wishing to repay the kindness, in the 
second method, equalising and exchanging, you start saying sentient beings have been kind to me at all times, 
even when they were not my mother. Kind at the time of the basis, kind at the time of the path, kind at the time of
the result. So kind at the time of the basis refers to the time where we are in Samsara. Sentient beings are 
extremely kind to us. They're extremely kind to us during the path when we are training in the path, because all 
the practises and all the achievements that we will get starting from the practises of the individual of the small 
scope, all the way up to the end of the practises of the individual of the great scope, they all rely upon sentient 
beings.

00:45:24 {TIBETAN} 00:45:26

So they're very kind because they allow us to train. And at the end, the time of the result, the uninterrupted 
manner in which the enlightened activities and the blessings of the Buddha are issued, again, is due to the 
kindness of sentient beings. So by contemplating this, we generate this love that sees sentient beings as attractive.
And again, when we come into the second phase of the second method, equalising and exchanging. We've seen 
the equalising, now we're looking at the exchanging. Again, the exchanging happens in order to reinforce that 
love that sees others as attractive, because when we do the exchanging, what we try to do is we try to see the 
faults and therefore destroy our own self cherishing. And instead of cherishing ourselves, we try to change the 
attitude, and instead cherish others. So again, it is there for the cultivation of this love that sees others as 
attractive.

00:47:02 {TIBETAN} 00:49:08

So we have explained the first one of the two main causes for generating great compassion. And we say the first 
one is to have the love that sees them as attractive. The second cause is to consider the suffering they experience 
in samsara. So we consider this because we want to generate the wish to free them from suffering. But before you
generate the wish to free anybody else from their suffering, first of all, you have to generate the wish to free your 
own self from the suffering of Samsara. So basically you have to generate renunciation. Now these days we use 
also different terms to describe this. So, having compassion for your own self--having that affection that says, I 
wish to free myself from suffering, it's a form of compassion. Now here, very important. When we say to free 
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from suffering, we know that we have three types of suffering, but the suffering we want to free, first of all 
ourselves, from, is the third type of suffering, which is the pervasive suffering in samsara because for the other 
two types of suffering we are only temporarily free from them. It's only something which is temporary, is not 
ultimate. So if you have the wish to be yourself free from the all pervasive suffering of samsara, then your 
renunciation is actually pure renunciation, and the compassion that you have towards yourself, this affectionate 
thought or this compassion towards yourself is the ultimate type of compassion. So first of all, you must have this
in place in order to generate the compassion that wishes that others are free from that particular type of suffering. 
So that means that this first stage is the method for generating the compassion that wishes that others are free 
from suffering.

00:51:22 {TIBETAN} 00:53:18

We are talking here about renunciation and compassion. And you say that the only difference between those two 
is the focal object. If the focal object is your own self, then you're talking about renunciation. If the focal object is
others, sentient beings, then you're talking about compassion. But the main wish is this affection that wishes to be
free from pervasive suffering. So this is why we say, first of all, you generate renunciation, because you focus on 
yourself and you generate the affectionate wish that yourself becomes free from the samsaric suffering. And then 
what you do is you just change the focal object. Instead of focusing on yourself, you start focusing on others. 
Other sentient beings. And then technically it becomes compassion. So there is a statement again by Je Rinpoche 
where he says, when you do this, you should contemplate this suffering as if it was something that you 
experience in the marrow of your own bones. In other words, as if it was something you were experiencing, like 
at the core of your being, not a type of suffering that you observe out there. It's like a movie. Oh look at them out 
there, they're suffering in this way. No, imagine that you are experiencing that thing. Imagining or thinking that 
you yourself experience this at the core of your being. Then strive hard to release them from these types of 
sufferings. This is the advice he gives.

00:55:05 {TIBETAN} 00:55:44

You can actually see that thing that we say, the difference between renunciation and compassion, that it is a 
difference of changing the focal object. But a wish that is involved in both of them is exactly the same. This 
urgent wish to be free from the all pervasive suffering of Samsara. So you can see how you striving to achieve 
that thing, you can strive it to achieve, focusing on yourself, or you can strive it to achieve towards others. So 
usually when we train in that, if you look at the presentation in the texts, they say they give us the example of 
three bases. The friend, the enemy, and the stranger. But here we could actually increase the list from three to four
because the first item in that list should be my own self. So (1) my own self, (2) my friends, (3) my enemies, (4) 
strangers, people, I don't know. So the thing is that we should have exactly the same wish. This affectionate wish 
that needs to be free from this samsaric suffering, and that wish is exactly the same for all four. So it pervades 
everyone. The wish for myself to be free from that. Exactly the same level of wish for my friends, the same level 
for my enemy, the same level for strangers. So if you have that the you have great compassion because it's the 
same wish that pervades or covers every possible focal object.

00:58:30 {TIBETAN} 00:59:10

That important thing that we say in terms of great compassion, that when you generate great compassion, you 
focus on all sentient beings, you have to cover all sentient beings. So actually what that means is that you do not 
view or you do not look, you don't relate to sentient beings in a different way. Right now we have partiality and 
therefore we do not relate to sentient beings in the same way. But what great compassion requires is that although
you might change your focal object, so instead of focusing on yourself or your friend or the enemy or the 
stranger, even though you might change the focal object the intensity, the strength of the wish that whatever is 
your focal object is liberated from suffering is exactly the same, does not fluctuate. And if that happens, if you 
have the same intensity for that wish, then you say that it pervades, completely covers this focal object and that 
focal object, and that focal object without partiality. So then it is great compassion.

01:00:22 {TIBETAN} 01:00:56
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You can see this statement here by Je Rinpoche, how important it is. He actually singles out, he identified two as 
being the main things, the main causes for the generation of great compassion. (1) the love that sees them as 
attractive. (2) the wish that they be free from samsaric suffering. So by singling out these two, indirectly he's 
saying all the others are branches, are secondary, and are methods/means for generating these two main ones.

01:01:32 {TIBETAN} 01:01:58

Without sentient beings whose result is it?
True, but even though, it is posited from mental darkness. 
For the purpose of pacifying suffering 
Do not stop the resultant mental darkness. [76].

01:02:12 {TIBETAN} 01:03:23

Look at the first line. It says, "Without sentient beings whose result is it?" We have said to them that sentient 
beings do not inherently exist. So to them it sounds as if we're saying sentient beings do not exist at all. They say 
if sentient beings do not exist, basically, how are you going to meditate on compassion? How are you going to 
practise compassion? Because compassion must focus on sentient beings. So if you cannot practise compassion, 
how are you going to achieve the result of compassion that is Buddhahood. So number one, what result will be 
there? The other thing that they're saying is that if there are no sentient beings, how can you say that there will be 
someone, there will be a being that will reach the result of Buddhahood. It is the result of generating compassion, 
and so forth. They say there will be no individual who will become a Buddha if there are no, sentient beings. 
Without sentient beings, whose result is it? There's no result yet. There's no results and no one to obtain the result.

01:04:37 {TIBETAN} 01:05:57

So our response is "True, but even though, it is posited from mental darkness." So again, this "mental darkness," 
please perhaps change it or write "confusion" next to it, and understand that it does not refer to self-grasping. It 
refers to conceptual thought that does not examine and does not investigate in great detail. So it says, it is true. 
There is no result. There is no result of Buddhahood. So what do we say? We say that there are certain causes of 
Buddhahood. For example, sentient beings, the practise of compassion and so forth. And by depending on those 
causes, we achieve the result of Buddhahood. But this result of Buddhahood is not something that truly exists. So
we say the result of Buddhahood does not exist, and continue by saying truly, does not inherently exist. However,
conventionally, nominally, this conceptual thought, which is confusion that does not examine, does not analyse, 
can actually posit those things. So sentient beings that are the focal objects of compassion, the practise of 
compassion itself, and the result that is achieved through developing the practise of compassion--that is 
Buddhahood, and the person who obtains Buddhahood, all those things nominally, conventionally, we accept 
them. They make sense.

01:07:37 {TIBETAN} 01:08:26

Then it continues by saying, for the purpose of pacifying suffering, do not stop the resultant mental darkness. So 
for the purpose of pacifying suffering for myself and others, for the sake of achieving the resultant state of 
Buddhahood, obviously I must meditate on love and compassion and so forth. So do not stop, meaning 
continuing to accept this mental darkness, which is the confusion that conventionally or nominally posits all those
things. So do not stop accepting the nominal or conventional existence of those things.

01:09:18

Student: Geshe la, that "true," in the other translation, we have another FPMT basic program translation, they 
take the "true" differently and then they say the true is...

01:09:32

Geshe la: There are different commentaries. So I'm using, here, Gyaltsap Rinpoche's commentary. There are, 
there will be, there should be. Yes?
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01:09:43

This translation says that that the sentient beings are true is asserted out of confusion. Is that a wrong translation? 
Or is it okay too?

01:10:17

Geshe la: Yeah. Can interpret that way. It's fine. Yeah. Like, usually the terminology of the conventional truth. As 
far as the conventional is the mind, which is confusion. As far as that conventional mind is concerned, all are true.
But reality is not true like that way. So you can comment like that way, it's fine. Also, there's a simple 
commentary I saw some. Like if there's no sentient beings, then there's no result. It's true. If there's no sentient 
beings, no one can practise compassion, no one can achieve results. Yeah, very simple one. It's true. If there's no 
sentient beings, there's no Buddhahood. Simple way, you can comment like that way, if there's no sentient beings 
no one can achieve the result of Buddhahood. It's also true. Simple way. So here, Gyaltsap Je uses the cause and 
the result. The cause is the sentient beings, the practise of compassion focused on sentient beings is the cause in 
order to achieve a result. Result is Buddhahood. Both don't exist truly, it is a true, but what we already discussed. 
But all doesn't exist truly, but exists conventionally, labelled by confusion. So there are many different kinds of 
commentaries.

01:12:07 {TIBETAN} 01:12:54

Next verse, 

Pride is the cause of suffering, 
Which increases due to delusion regarding the self. 
If, ‘This cannot be reversed,’ 
The meditation on selflessness is superior. [77] 

Actually, this point is a debate or an objection, because he's saying, look what is going on here, with confusion, 
right now you have told me that I should not stop that confusion. The confusion that merely imputes the nominal 
existence of sentient beings. You tell me I should not stop it. I should accept it, I should go on with this. But 
previously you have put a lot of effort in refuting confusion, saying that confusion is self-grasping, is the root of 
cyclic existence, we should make all the effort to abandon it, to stop it, and so forth. So they're saying, look, so 
what are we supposed to do with this confusion? Are we supposed to abandon it or are we supposed to accept it? 
What are you saying?

01:15:25 {TIBETAN} 01:16:48

It says, here, "pride is the cause of suffering which increases due to delusion regarding the self." So we want to 
look at what is the cause of suffering. The cause of suffering is self-grasping that is grasping the self to be truly 
existing. So this is the pride. So pride here is the view of the perishable that is a self-grasping of in respect to the 
person, self-grasping of the person. So we say this is the root of suffering. This actually causes suffering to 
increase. Definitely this type of confusion, of delusion, whatever you want to call it, is something that must be 
reversed, and it can be reversed. And we have the capacity to reverse it, to stop it. However, the other confusion 
that we are talking about, which is conception that does not analyse but imputes conventionally and nominally, 
it's not a type of confusion that should be abandoned. It's something that should be retained.

01:18:03 {TIBETAN} 01:19:27

So the first two lines of verse 77, they raise one of their objections, one of their questions. The last two lines of 
verse 77, the raises another question. So they say "this cannot be reversed." What are they saying? They are 
saying that perhaps you can reverse the confusion of self grasping, however the suffering and affliction that 
comes from them cannot be reversed, only perhaps temporarily you can stop it, but ultimately you cannot stop it. 
Just in the same way that you take another body as you take another rebirth in Samsara. Similarly, all that 
suffering and afflictions temporarily are stopped. But then they are sort of like regenerated, and then they keep 
going and they keep going. So you, you cannot reverse them. You cannot stop them. And our response to that is 
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on the last line, "the meditation on selflessness is superior." Meaning that yes you can definitely stop this. You 
can reverse it, it must be reverse, and we have the potential. It can be reversed.

01:20:42 {TIBETAN} 01:21:29

Our response to that is that the meditation on selflessness is superior. So basically what we are saying is in terms 
of self-grasping, in terms of suffering, in terms of affliction, yes absolutely we can reverse those things. We can 
abandon them. Why? Because self-grasping is a type of mind that is mistaken with respect with to the actual 
mode of existence. So it's mistaken in terms of reality, and because it is mistaken, for that reason it is weak and it 
is inferior. However, realisation of selflessness, because it is a mind that is unmistaken with respect to reality, it is
a type of mind that is superior and it is very strong, and therefore it has the power to completely eliminate 
afflictions and self-grasping from the root.

01:22:26 {TIBETAN} 01:23:03

It's like this, they say from their side that we're not capable of abandoning self-grasping and afflictions from the 
root. And then our response is no, you can actually abandon them from the root. You can destroy them from the 
root. And this meditation on selflessness is superior. And of course when we say this, we should, in our mind be 
aware of why it is superior, or how can you prove it is superior, why it can overcome them, and destroy them 
from the root.

01:23:36 {TIBETAN} 01:24:17

The main question, really, that is asked, is can we abandoned suffering from the root? And we say yes, we can 
abandon suffering from the root. And the thing is, okay, to be able to abandon suffering from the root I must be 
able to abandon the causes of suffering from the root, which is afflictions. So can I abandon afflictions from the 
root? And the answer is yes, we can from the root. And then to abandon all afflictions from the root, it means I 
should be able to abandon self-grasping. Can I actually destroy the self-grasping, completely destroy it from the 
root? And Je Rinpoche says yes you can. And the reason for that is because self-grasping is a mind that is 
mistaken. And what is opposing it, you're going to use a mind that is totally unmistaken, a pure unmistaken mind 
that is superior to it, and therefore you can overcome it and destroy it from the root.

01:25:17 {TIBETAN} 01:26:28

So when we asked the question, can I abandon suffering in order to be able to abandon suffering? You must prove
that you can abandon the causes of suffering. And what causes suffering is inappropriate attention. So it is a 
conceptual mind that is inappropriate attention, and this inappropriate attentions themselves have a root or they 
have an origin. They are coming from self-grasping. That self-grasping is wrong awareness, and it is mistaken 
awareness. Because it is a wrong awareness and mistaken awareness it doesn't have a stable base, and it is not 
supported by valid awareness. Because it is not supported by valid awareness it's something which is weak and it 
is inferior. And we say, you can overcome it, you can destroy it, because you will be working with the type of 
mind that has, that has completely correct understanding of the way that things actually exist. And this is a type 
of mind that is totally supported by valid awareness. Is a type of mind that has a very stable foundation, and the 
more you meditate on it the clearer and stronger it becomes. So if you are relying upon this mind that becomes 
clearer and stronger, it can definitely overcome that which is weak and is inferior.

01:28:06 {TIBETAN} 01:28:34

Another reason that we can say why we can abandon afflictions is because afflictions actually are not part of the 
nature of the mind. If they were part of the nature of the mind from the beginning, then you wouldn't be able to 
remove them. But they are not part of the nature of the mind. And therefore they are removable, and they are 
adventitious. So you can also use that argument and say, yes, you can remove afflictions because they're not part 
of the nature of the mind.

01:29:04 {TIBETAN} 01:29:20
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Geshe la thought we could read something from Bodhisattva's Way of Life that is relevant, but we've run out of 
time. So next week.
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